Kashmir Shaivism — An Overview 


— Viresh Hughes — 


Asn to Indian thought, 
reality (and therefore 
primacy) is attributed only to that 
which is changeless: Brahman for 
Advaita Vedanta, purusa for 
Samkhya. Consequently, the realm 
of change (i.e., the objective world) 
is systematically ignored or omitted 
from the realm of the Real. Trika, 
on the other hand, proclaims that 
reality must encompass both spirit 
and substance, arguing that the flux 
of creation (stisti), protection 
(sthiti) and destruction (samhdra) 
are held within Siva's very own 
nature; they are His energies. 
Spanda (vibration) is the nature of 
His paramarsa Sakti (energy of | 
being) and is described as 
'movement-less movement’ or 
‘stable movement. That is to say, the 
processes of universal ‘becoming 
are stabilized within Lord Siva's ‘being.’ All that 
appears to us aS Impermanent (creation) exists 
within, and not apart from, that which is 
permanent (God). In this manner, Trika Shaivism 
also considers Lord Siva to be changeless insofar as 
all 'change' occurs within His own body, the 
objective world. 

Advaita Vedanta defines reality (Brahman) as 
sat (absolute exist nee), cit (absolute consciousness) 
and dnanda (absolute bliss). According to Kashmir 
Shavism, Lord Siva's defining attribute is svatantrya 
fakti, the energy of absolute freedom. As the 
possessor of unbounded freedom, God must 
encompass more than mere transcendence as 
Advaita Vedanta's definition can only provide. Lord 
Siva is defined as anuttara (Absolute), whose 

attributes are unparalleled by any other being. Lord 
Siva is understood as the possessor of innumerable 
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energies, five of which are held in 
predominance. Understanding 
God's existence to be implicit, 
Kashmir Shaivism leaves aside sat 
(existence) and posits three 
additional defining qualities 
alongside the energies of cit and 
ananda: the energies or absolute will 
(iccha Sakti), absolute knowledge 
(jfi@na: Sakti) and absolute action 
(kriya Sakti). Whereas Advaita 
Vedanta's definition relegates God's 
presence to mere transcendence, 
Kashmir Shaivism's additional 
attributions engender His 
immanence. 

Samkhya-Yoga and Jainism 
posit the existence of innumerable 
souls (purusa’s / jiva’s) that are 
qualitatively identical yet somehow 
distinct from one another. Purusa, 
according to Samkhya-Yoga, is 
devoid of any attributes save for the following: 
inexpressible, that which sees, isolated, indifferent, 
inactive spectator, autonomous, without qualities, no 
intelligence (because it is desireless). Jainism 
proclaims that every purusa, or jiva, is the 
embodiment of pure knowledge, pure perception, 
pure bliss and pure energy. It must be argued, however, 
that multiplicity without distinction is simply not 
possible. 

Advaita Vedanta, in dealing with the 
improbability of a plurality of indistinct purusas, has 
justifiably posited a single spirit (Brahman) who 
subsumes every individual soul and as such, the 
individual is understood to be one with Brahman, 
possessed of absolute existence, consciousness, and 
bliss. The monism of Advaita Vedanta is best 
illustrated by Lord Krisna's statement in the Bhagavad 
Gitd: "| am not in them, they are in Me." (BG VII:12) 
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, 2 | 
to be the glory of Lord Siva. According to Kashmir 


Shaivism, the One is the Many, Lord Siva is quite 


literally the individual. 
Contrary to the proclamations of Advaita 


Vedanta, which consider the objective world to be 
altogether illusory (mdyd), Swami Lakshmanjoo 
rells us: 
Kashmir Shaivism argues that if Lord Siva is 
real. then how could an unreal substance come 
out from something that is real? If Lord Siva is 
real, then His creation is also real. Why should 
it be said that Lord Siva is real and his creaton 
is an illusion (mdya)? Kashmir Shaivism 
explains that the existence of this universe is 
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matter are one. 
Swamiji tells us that purusa and prakrti are, in 


fact. the limited reflections of Siva and Sakti. As fire 
LS inseparable from its heat, so too is God 
consciousness (Siva) inseparable from His energ 


(sudtantrya fakti). Likewise, purusa forever 
embraced with prakriti. By extension, purusa ts 
therefore considered to be an actor (kar‘i) rather 
than prakriti is imkhya Yora halds t ken 
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consciousness, prakrti is absolutely | lifeless, 
Kashmir Shatvism admits that purusa ts pangu. 
(without limbs), however, it 1s the light of 
consciousness (prakasa) that illuminates what 
would otherwise be an utterly dark, unintelligible, 
and therefore nonexistent universe. 

According to Samkhya, the intellect (buddhi) 
comprehends the universe by simultaneously 
reflecting consciousness (purusa) and material 
nature (prakrti). Notwithstanding buddhi’s said 
function, Kashmir Shaivism observes that buddhi, 
being a product of prakyti, is jada (inert). Kashmir 
Shaivism continually stresses the fact that 
knowledge cannot be an attribute of that which is 
inherently unconscious. Swamiji tells us that 
huddhi does not possess the force to distinguish 
between sukha (pleasure), duhkha (pain) and 
moha (illusion). Rather, the capacity to distinguish 
knowledge lies in the field of consciousness. 
Kashmir Shaivism argues that buddhi can only 
provide a mere reflection, as is the case with an 
ordinary mirror, and does not possess the capacity 
for cognizing the reflection. Our experience tells 
us that the objective world is much more than a 
mere intangible reflection and we must, therefore, 
discover why and how this 1s so. Swamiji says: 

Reflection in intellect ts unreal, it is just like a 

-eflection in the mirror. But reflection in God 

consciousness is real; we are all reflected in God 
consciousness, so we are real. When a thing is 
reflected in God consciousness, tt 1s not 
reflected only in formation, it 1s reflected in 
éabda, sparsa, riipa, rasa (and gandha] ... you can 
touch it, you can smell it. This is the difference 
between reflection in God consciousness and 
reflection in [an] ordinary mirror. 


According to Kashmir Shaivism, the universe 

is not ‘created’ - it is a ‘reflected’. If the universe 

were created it would necessarily exist apart from 

its creator. This being the case, we must then ask: if 

the universe is a reflection, would it not then be 

separate from the reflected? For this, Swamiji says: 
In consciousness, however, you see only the 
reflected thing and not anything that is 
reflection.’ That which is reflected (bimha) is 
in fa ct sudtantrya. This whole universe is the 
reflected in God consciousness of svdtantrya. 


There is no additional class of similar objects 
existing outside of this would that he reflects in 
His nature. The outside element, that which 1s 
reflected, is only [His] svdtantrye. The infinite 
variety which is created is only the expansion of 


[His] svatantrya. 


As Lord Siva and His energy; svdtantrya Sakti, are 
inseparable, we must conclude that nothing . 
actually reflected (bimha).- There . is only the 
reflection (pratibimba) of God consciousness Upon 
the mirror of God consciousness Syatantrya is the 


mirror. Swamiji tells us: 
The creation of this universe 1s the outcome O 


this reflection... This reflection, however, 1s not 

like that reflection which take place in an 

ordinary mirror wherein the mirror isthe reflector 

and that which ts reflected in the mirror 1S 
external to the mirror. The reflection of the 
universe, which take place in Lord Siva's own 
nature, is like the reflection, which takes place ina 
shaped mirror. Here Lord Siva takes the formation 
of a cup [shaped mirror] and puts another cup 
[shaped mirror] in front of His nature. And in that 
second cup, which is insuperable from Him, the 
reflection of the universe takes place. 


if there is only the reflection of God 
consciousness upon the mirror of God consciousness 
(i.e., svdtantrya Sakti), how then are we to make sense 
of the differentiated objective world and the 
experience of subjective limitation and individuality’? 

If one were to perceive everything as a reflection in 

God consciousness, only God consciousness would be 

perceived. However, this is not the case. We perceive 

4 differentiated universe teeming with countless 

unique beings and objects. The existence of the 
objective world can neither be attributed to the 
reflection of the intellect, as it can only provide an 
intangible reflection, nor is it simply the reflection of 
God consciousness, which would render an absolutely 
monistic perception. 

Like Kashmir Shaivism, Advaita Vedanta has 
identified maya as the cause of the differentiated 
universe. However, they have failed to grant her 
(maya) a definitive ontological status and have 
consequently underestimated her activity and 
presence. The great Trika masters, on the other hand, 
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the individual being, the individual soul. And 
when that same universal energy is owned by 
the universal being, it is called sudtantrya Saku: 
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In his Tantrdloka, Abhinavagupta describes 
three stages of mdyd's flow: mdyd Sakti, mdyd 
eranthi and mdyd tattva, each of which are 
accompanied by three impurities (mala’s): 
dnavamala, mdyiyamala and kdrmamala 
respectively, Mdyd sakti produces the first and 
subtlest impurity, dnavamala; the experience of 
which Swamiji explains: 

Energy of mayd is that illusive energy of Lord 
Siva where you don't find any distinction 
between the illusive energy of Lord Siva and 
svdtantrya Sakti; when you cannot differentiate 
God consciousness and individual 
consciousness (bheda avabhdsa); you feel that 
this whole universe is one with God 
consciousness, but you don't feel it exactly ... you 
are gone, you are away from God consciousness 
and you feel that still you are in God 
consciousness, that is maya Sakti: 


: you are in 
gnorance [but] you don't feel t 


hat you are 
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(literally: ‘Tlusive knot') arises the second impuri 
mayiyamala, which produces the ten dency ‘a 
possessing differentiated attributions “ 
conceptions in relation to one's self (e.g., 'this inning 
‘chat is not mine,’ etc.). At this stage, Lord Siva begin, | 
ro actually feel ignorant of His own nature, Miz 
rattva produces kdrmamala, the third impurip, 
producing the tendency for and appropriation of 
differentiated activity (e.g, 'l do this, ‘I don't do tha 
etc.) Swamiji tells us: "Mdyd tattva is the cause of ‘.. 
universe, i.e. the cause of creating this differentianed 
universe.” At this stage, Lord Siva is engrossed by all 
three mala‘s and is asvdtantra, without the power of 
absolute freedom, completely unconscious, and 
rendered utterly incomplete (aptirnata). The Spanda 
Kdrikd states: 
When, by your own freedom, your own free will, 
you become worthless, powerless, incapable of 
anything, then desire rises in you for doing this 
and doing that, (Spanda Karika 1.9) 


rag 





From mdyd tattva emerge the five kaficules 
(coverings), which serve to pacify Lord Siva with 
encumbered varsion of His universal attributes. Th 
first covering is kala tattva, the limited power @ 
creativity, which awakens Lord Siva with limited 
consciousness. Swamiji tell us that kald tara is the 
creator and baste of the differentiated universe, ™ 
of which every element from vidyd tattve © ith 
tattva issue forth in a simultaneous-successi¥® 
manner. According to Abhinavagupta, |! was not 
for the simultaneous-successive in uston 
limitation, maya éakti would instantaneously revert 
back to svdtantrya sakti and God conscious" 
again prevail. 
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onistic reflection, is veiled by mdyd, the malas, 
rhe kaftcukas, and the remainder of the 
elementary world, through which Lord Siva's maya 
cakti issues forth reflections of countless unique 
souls (purusa’s) ipu possessed of particular natures 
(prakriti’s). Constitutive of prakrti are the gurUs's, 
of which Swamiji says: 
(Prakyti] is the field where the three tendencies 
arise and flow forth. These three tendencies 
are known as the three gunas, the three 
qualities, They are, respectively sattva, rajas, 
and tamas. Prakrti is the combination of these 
three punas but without any distinction." 


To clarify the nature of the guna’s, the 
I<varapratyabnhijfid tells us: 

What are spoken of as knowledge (jfidna) and 
action (kriya) of the Lord in relation to the 
objects, which are identical with Him; the 
same, together with the third, mayd, are the 
three gunas of the limited subject, namely 
sativa, rajas, and tamas. 


Abhinavagupta further clarifies in his 
commentary (vimarsini) of the same: 
Consciousness (prakaga) and freedom 
(vimarga=svdtantrya Sakti) are (Lord Siva's) 
powers of knowledge and action respectively. 
Maya is the Lord's power, which ts responsible 
for the consciousness “I this" (aham idam)... 
these three powers are recognized to be 
natural, i.¢., not-created, in the Lord. But when 
there is the ignorance of the essential nature of 
the self and cognition and action refer to 
objects, which are (recognized to be) separate 
(from the self)... then arise sattva, rajas and 
tamas, which are characterized by pleasure, 
pain and absence of both (moha). 


Purusa, equipped with the tendencies and 
limited capacities conferred by mdyd, the malas, 
and the kaficukas, agitates prakrtis latent gunas, 
Thus, sattva (purity or lucidity), rajas (passion) 
and tamas (dullness) arise and fluctuate within 
purusa’s nature (prakrti), through which the 
antahkaranas (internal organs) arise : buddhi 
(intellect), manas (mind), and ahamkdra (ego). 
The antahkranas are the platform upon which the 
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fluctuating gunas are cognized by way 
jfidnendriyas (five organs of copnition) 
subsequently acted upon through the karmendriyas 
(five organs of action), thus conferring uniquely 
differentiated cognitive and objective experiences to 
each individual purusa. The three antahkaranas 
together with the five tanmadtras (the 'abodes' of the 
five senses) comprise the puryastaka, which is the 
vehicle that carries purusa’s impressions (sathskdras) 
of differentiated cognitive and objective experiences 
from birth to bith. As it is said in the Spanda Kdrikds: 
Besieged by puryastaka, which rises from the 
ranmdtras and exists in mind, ego, and intellect, 
he (the bound soul) becomes subservient and 
undergoes the experiences that arise from it in the 
form of ideas about certain objects and the 
pleasure or pain that accrues from them. Owing to 
the continuance of the puryastaka, he (the bound 
soul) leads transmigratory existence. (Spanda 
K drvikds 3:1: 17-18) 


Every tradition considers ignorance (ajfidna) to 
be the cause of purusa’s bondage, by which the soul is 
entangled in the wheel of repeated births and deaths 
(samsdra). However, the cause of purusa’s ignorance 
is at variance within every tradition. According to 
Samkhya-Yoga and Advaita Vedanta, purusa’s 
bondage results from its mistaken identification with 
prakrrti / mdyd. Jainism proclaims that prakrti 
(specifically karmic matter or ‘karmas’) physically 
obscures the knowledge of the soul, obscures the 
perception element of the soul, defiles the bliss 
element of the soul, and obstructs the energy element 
of the soul. Consequently, these traditions prescribe 
the complete separation form matter (prakrti), be it 
cognitively (Sarmkhya-Yoga, Advaita Vedanta) or 
physically (Jainism). 

Kashmir Shaivism denouncess these positions, 
arguing that mdyd, and therefore prakrti, is the very 
expression and representation of God's nature and 
therefore must not be ignored or omitted, for to do so 
would be to minimize the infinite scope of the 
Absolute (anuttara). Swamiji says: 

Bondage is not separate from being, it is combined 
with being. It is not possible that bondage comes 
from another source. Bondage is a result of your 
own freedom, your own free will with which you 


have bound yourself. 
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Because of this ignorance, : 
differentiated, not undifferentiated, 


knowledge and you become bound in the wheel 
of repeated births and deaths. This happens in 


innumerable ways: In his Gitdrtha Samgraha, Abhinavagupta says 
"That which is no—existent will never exist; tha 
which exists will never not exist.” If the malas were 
truly substantial, they would always remain so and 
consequently, they could never be overcome, 
universal consciousness) is lost. It is absorbed However, as it is the case that the malas no longer 
in raga (attachment) and limited by kdla ‘exist’ at the time of realization, they are deemed 
(time). It is confined in the bondage of niyati unsubstantial and therefore unreal. They simply 
(attachment to a particular object). This cause misunderstanding such as the fear caused by 
limitation is strengthened by the limitation of mistakenly perceiving a rope to be a snake. John 
the ego. Iris absorbed inthe body of prakrti and Hughes Says: 


already there. So there was never really any 
separation. Separation only seemed to exist. 


The Svacchanda Tantra explains: 
Because of the impurity dnavamala, which is 
attached with kala (limited action) and vidyd 
(limited knowledge), caitanya (independent 
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creating obstacles and bondage? It cannot. 
Then what ts impurity (mala)? Impurity ts Not 
dirt, impurity is ignorance, 


Swamiji says, "The self is only a vacuum full of 
consciousness (akdasakalpi). And within that 
vacuum, that contraction or limitation, are found 
the states from Andstita Siva to limited jiva 
(sakala)," Kashmir Shaivism delineates seven 
classes of pramatr’s (perceivers). Listed in ascending 
order, they are: sakala, pralayakala, vijndndkala, 
mantra (suddhavidyd), mantresvara (ifvara), mantra 
mahesvara (sadasiva), and. Siva / Sakti. The limited 
individual is sakala, who is concerned only with 
objectivity (prakrti to prithivi tattva) and is therefore 
an object itself. Here, purtusa ts spell bound by all 
three impurities (mala’s). 


Abhinavagupta distinguishes, two states of 
pralayakala: apavedya and savedya pralaydkala. 
Swamiji explains: 

[Apavedya] pralaydkala is when all senses stop 
to function [and] mind stops to function... 
nothing is functioning and there ts no 
awareness at the same time. Savedya 
pralaydkala is the same state, bur you are aware 
that everything is finished. 


Whereas some traditions such as Samkhya- 
Yoga and Buddhism understand pralaydkala to be 
the experience of final liberation, Kashmir- 
Shaivism does not. Although karmamala has 
ceased to function and the fluctuations of prakrti’s 
gunas have been transcended, mayiyamala and 
dnavamala are still engaged at this stage. 

Nevertheless, Swamy says: 
At first, this is the way; pralaydkala is the way. 
From sakala you have to pass pralaydkala, and 
then in vijfidndkala, then suddhavidyd, then 
i<vara and then saddsiva and finally in Siva. 


Vijfidndkala, which is subtly distinct from 
savedya pralaydkala, is the first stage in which pure 
consciousness and pure svdtantrya are 
experienced, albeit in a flickering and unstable 
manner; sometimes he experiences absolute 
consciousness without absolute freedom, 
sometimes he experiences absolute freedom 
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without consciousness. This condition 1s caused by 
anavamala, which, although tending towards its 
dissolution (didhvamsisuh), continues to persist at 
this stage. This state of vt jidndkala, Swami)! tells us, is 
understood by Advaita Vedanta to be final liberation, 


or Gnanda rupata. : : 
At this stage, the aspirant has exerted as muc 


effort as he / she is capable; there is nothing more to be 

done as far as practice 1s concerned. The remaining 

portion of one’s ascent into the higher states of 
awareness (Suddhavidyd, ifvara, saddsiva, and 

Siva/Sakti), each of which represent the experience of 

absolute consciousness and absolute freedom in 

ascending degrees of coalescence, is effortless, affected 
solely by the direct grace (<aktipata) of Lord Siva. 
Actually, the entire process 1s handled by Lord 

Siva's grace. As Swami) says, there are three kinds of 

grace: 

One grace 15 prakrti — purusa viveka, the second 
erace takes place through maya purusa viveka, and 
the third grace takes place from mala and purusa 
viveka: viveka means discriminating perception. 
When you discriminate yourself from that (i.e., 
prakrti, maya, and the malas respectively), you get 
away from that. 


Lord Siva governs the universe by two handles; 
tivodhana Sakti (concealing energy) and anugraha 
éakti (revealing energy). The former disables Lord 
Siva from recognizing His true nature, while the latter 
enables Lord Siva to recognize His nature. Both 
operate through Lord Siva's body, the objective world, 
which we have come to understand is the very 
expression of His sudtantrya Saku / maya éakti. As the 
individual is one with Lord Siva, it is actually we who 
conceal and reveal our own nature from and to 
ourselves, and our commitment to practice and the 
force of awareness we maintain therein is concurrent 
with and indicative of the degree of Saktipata / 
anugraha with which we grace ourselves. 

As the objective world is what Swamiji aptly calls 
the ‘commentary’ of Lord Siva, the Trika Shaiva is 
thus instructed to view the entire spectrum of 
cognitive and organic phenomena as opportunities 
for realizing God consciousness. Contrary to the 
proclamations of Samkhya-Yoga, Jainism, and 
Advaita Vedanta, Swamiji says: 

The treedom trom all our miseries can neither be 
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Three means (updyas) are rear of 
Kashmir Shaivism, which util ize the entire pee 
subjective, Cognitive, and objective —— a 
tools for realizing God consciousness. Liste in 
descending order with respect to ones Capacity and 
force of awareness, they are: Sambhavopdya, 
faktopaya, and dnavopdya. Bhairava (Lord Siva) 
reveals one hundred and twelve practical 
applications of these updyas to His consort Bhairavi 
(Parvati) in the sacred text, the Vijfidna Bhairava. 

Yoga literally means ‘union’ or 'yoke.' Whereas 
Samkhya-Yoga, Jainism, and Advaita Vedanta 
prescribe the disunion (ayoga) of spirit (purusa) 
from matter (prakrti / mdyd), Kashmir Shaivism 
calls for the realization of the actual and 
fundamental unity of matter and spirit, in Jungian 
terms, psychic wholeness achieved through the 
royal marriage’ of the unconscious and the 
conscious. In Kashmir Shaivism, this ‘marriage’ is 
called pramiti bhava, which is achieved through 
bhakti (devotion) for Lord Siva, who is observed 
and adored through His glory, the objective world. 

The path of renunciation (sanmgasa) cannot lead 

tothis state. Swamiji tells us: 

Actually, renunciation does not direct you 
towards God consciousness; attachment 
diverts you towards God consciousness. When 
rere giachen or Gol. lam 
you renounce? You cannot 
renounce your body, you Cannot renounce your 
unger, You Cannot renounce your thirst; you 
are still cating, you are still drinking. Actual 
renunciation is when you renounce your body 


consciousness and get mixed jp a 
consciousness and that comes throws 
atrachment towards God © there must }, = 
towards God consciousness. 

Real devotion (bhakti), Swamiji tells yo a 


ne perceives each and every object to |... 


As this discussion has been a strictly intellectyal 
analysis, we must understand the role of intellecryai 
knowledge (bauddha jfidna) in relation to practice 
and actual experience (paurusa jridna). Intellectys| 
knowledge enables one to know a) where one ix 
situated and b) where one is headed (anusamdhana). 
This knowledge directs the aspirant to strive for the 
highest level of experience and subsequently enables 
her / him to recognize and accept the subtle 
experiences as they arise, be they through practice or 
grace. With the support of intellectual knowledge 
acquired through scripture (Sastra) and / or a spiritual 
preceptor (guru), together with an unfaltering faith 
(§raddh4) in their proclamations, the aspirant comes 
to be free from doubt” (<anka) and is able to avoid 
being misled or hesitant while traversing upon the 
‘razors edge’ that isthe spiritual path. 

It is my hope that this analysis has shown that 
there is much more to be recognized upon the pathof 
liberation than Advaita Vedanta, Sarmkhya-Youa and 
Jainism hold to be true; that the obstacles to be 
overcome are not simply objective in nature, but 
subjective too. Although the achievement of 
transcendence is an initial requirement and a 
significant achievement on one's spiritual journey, 
the real freedom, the real liberation, according 1 
Kashmir Shaivism, is the re-cognition and 
acceptance of one's immanence. 

Let us begin to watch and listen intently t0 
Swamiji as he describes this reality from the point of 
view of Parabhairava Himself. 

Jai Guru Dev 


(Courtesy: Universal Shaiva Fe! -owship) 
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